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Ⅰ. Theme of the thesis
In the course of my study of the captioned work—HERZOG  by Saul Bellow
—two distinctive works have influenced me very much in the way they approach 
the theme of the novel. One is Saul Bellow, Against the Grain by Ellen Pifer and the 
other, Saul Bellow, A Transcendentalist, by Tetsuji Machida. At first, I was unable to 
agree with the many studies or theories which come to an almost unanimous conclu-
sion as to the protagonist’s attempted sublimation of his harsh sufferings into a full 
transcendental peace or equilibrium of mind as I discussed in my previous thesis.1） 
Although Pifer’s criticism might still be one of these, her theory is outstanding when 
she analyzes the “religious sense” in Bellow’s fiction. She insists that although the 
degree to which Bellow’s fiction manifests the vision of life as a “religious enterprise” 
varies from one fiction to another and, particularly, from to the early to the later novels 
“［f］or Bellow the business of life is ［still］ an essentially ‘religious enterprise’”. Her 
theory of Bellow’s basic “religious outlook” is developed assertively in her criticism 
with powerful support offered by the existential-theologian, Paul Tillich. Pifer analyses 
Herzog almost exclusively in the framework of Tillich’s existential theology.2）  
Machida meanwhile pursues the outstanding “Transcendentalist” characteristics 
expressed in many of Bellow’s works. In his thesis on Herzog , he interestingly quotes 
Ken Wilber’s comment to the effect that as just Heidegger tended eventually toward a 
strongly transcendent philosophy, so did Paul Tillich, as one of the theistic existential-
ists.3） Accordingly I became convinced of the truth of my first impression: that Bellow 
is deeply influenced by the idea of Martin Heidegger’s Being and Time, and that 
his philosophical ideas thoroughly permeate Herzog from start to finish. Accordingly 
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this thesis tries to prove the existence of a covert but undeniable connection between 
Herzog and Martin Heidegger, and also one which is inevitably perceptible between 
Herzog and Paul Tillich. 
Ⅱ. How religious is Herzog ?
As stated above, I was at first opposed to traditional and conventional criticisms 
which conclude that Herzog is a work which traces the protagonist’s exclusively 
religious or theological quest through a life of unbearably harsh suffering.  However 
with further study of American Transcendentalism, of which even the basic definition 
remains “notoriously vague”,4） I have found Pifer’s indication that for Saul Bellow as 
one of the Transcendentalists, the business of life is essentially “a religious enterprise”, 
can be asserted with confidence.5） As if to support Pifer, Lawrence Buell says in his 
Literary Transcendentalism, Style and Vision in the American Renaissance,
The outstanding symbolic event in the history of Transcendentalism is Emer-
son’s resignation from his Boston pastorate in 1832 in order to become a scholar-
at-large. Most of the other Transcendentalists were also Unitarian ministers or in 
some sense lay preachers who came to distrust the institutional aspects of religion 
and were drawn to the literary life.6）  
Once the Transcendental elements in Bellow are recognized （as they are also by 
Machida）, it is more than natural that many of his works should be seen as having their 
point of departure and subsequent development in this general premise of a “religious 
enterprise”. Starting “as ［one of many instances of］ the widespread religious ferment 
which took place in America during the first half of the nineteenth century”, what was 
first needed by Emerson for the Transcendentalists was the character of a “poet-priest”7）, 
equivalent to Buell’s “thinkers and prophets”. This essential characteristic is referred to 
also by Perry Miller in his American Transcendentalists, Their Prose and Poetry : 
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“Whether from these influences, or whether by a reaction of the general mind 
against the too formal science, religion and social life of the earlier period—there 
was, in the first quarter of our nineteenth century, a certain sharpness of criticism, 
an eagerness for reform, which showed itself in every quarter.8） 
All these characteristics show themselves in an exemplary way in Herzog and one 
of them, often overlooked, supports my proposal that the work, Herzog has a decisive 
characteristic of The ‘Book of Prophecy’ brought out by Moses Herzog against contem-
porary America, with the friendly support of William Blake, whose ideas and thoughts 
pervade the entire work. Also as one of the transcendentalists, the origin of Bellow’s deep 
sympathy with William Blake can be traced in Buell’s insightful detail about general 
sentiment of the Transcendentalism prevailed in America at early nineteenth century.9） 
Ⅲ. Herzog’s pursuit : “What does it mean to be?” 
Through a careful study of Ellen Pifer’s work on Bellow’s novels, especially her 
outstanding criticism of “The Antic and The Ontic: Herzog”, this thesis will try to 
expand and clarify the process by which she came to Paul Tillich, and the way in which 
she becomes fully dependent on his existential theology in her analysis of Herzog. 
The most outstanding fact that is so often overlooked by many critics except 
Machida, is that throughout the story Herzog dwells persistently on Martin Heidegger’s 
existential philosophy as developed in his most representative work—Being and Time, 
though it is true that initially and on the surface the protagonist intentionally treats 
the existentialist as if he were a formidable antagonist. In the meantime, Pifer, in her 
criticism, doesn’t specifically refer to Saul Bellow’s use of Tillich’s name in Herzog, 
although Bellow has embedded it twice in somewhat curiously diffident ways. Tillich’s 
name is first referred to in the following way; “Naturally I picked one ［ Dr. Edvig ］ 
who had written on Barth, Tillich, Brunner, etc. especially since Madeleine, though 
Jewish, had had a Christian phase as a Catholic convert and I hoped you might help 
me to understand her.（53）”10） And for the second time; “He’s ［Gersbach］ on the make 
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everywhere and cultivates all the Chicago hotshots－clergymen, newspapermen, pro-
fessors, television guys, federal judges, Hadassah ladies. Jesus Christ, he never lets up. 
He organizes new combinations on television. Like Paul Tillich and Malcolm X and 
Hedda Hopper on one program.”（215） In both cases, Tillich’s name—like an arbitrary 
insertion—is listed as if it could be submerged into one of the others. Heideggr’s name, 
by contrast, is cited at least three times and always with the protagonist’s exaggeratedly 
derisive question or opprobrious comment. On the first occasion, “Dear Doktor 
Professor Heidegger, I should like to know what you mean by the expression ‘the fall 
into quotidian. ’When did this fall occur? Where were we standing when it happened?” 
（49）; next “Very tired of the modern form of historicism which sees in this civilization 
the defeat of the best hopes of Western religion and thought, what Heidegger calls the 
second Fall of Man into the quotidian or ordinary.” （106）；lastly, “Face death. That’s 
Heidegger. What comes out of this?” （270） It seems that the  names of Tillich and 
Heidegger and their ideas are actually carefully and intentionally disposed throughout 
the story so that their names and ideas should almost explicitly be identified as among 
the most significant concerns of the hero and should accordingly be seen as the theme 
of the work as well.  
Machida concludes his work with a very relevant understanding of Bellow and his 
works ; “Bellow’s works provides clues about how people of today can discover their 
true selves and live fulfilled lives in a world filled with alienation. In this lies the great 
inestimable value of his works.”11）  At the same time, the anxiety of being, specifically 
the fear of death always assaults Bellow’s protagonists as if it were a chronic illness 
which has to be transcended through strenuous effort as in Augie March, Henderson 
and many others. Thus, the fundamental theme of Herzog lies in this search of Bellow 
summarized by Machida; and in the case of Herzog, the author’s main concern seems 
specifically to be the protagonist’s quest for the meaning of “ Being” or the meaning of 
‘To Be”, the strenuous attempt to regain his lost “primordial self”, and to attain  self-
affirmation. And for that purpose, Herzog undertakes an extremely diverse review of 
all the significant and outstanding traditional Western ideas and thought of the last 
several centuries. Once Bellow or Herzog are resolute to do this, it is inevitable for 
them to challenge Heidegger’s Being and Time, a work which has been most influential 
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through its provocative ideas, eventually reaching down to Paul Tillich’s existential 
theology; something of which Ellen Pifer tackles positively in her criticism. 
Ⅳ. Transcendence and Being and Time
Emerson himself referred to Kant in “The Transcendentalist”; “It is well known to 
most of my audience that the Idealism of the present day acquired the name of Tran-
scendental from the use of that term by Immanuel Kant, of Königsberg, who replied to 
the skeptical philosophy of Locke”.12）  Heidegger also, as one of the followers of Kant, 
repeatedly returns to “transcendence” in his epoch-making study, Being and Time, in 
which he earnestly pursues “what it means to be in the world”, explaining that “［But］ 
to be in the world is already （i.e., a priori） to care about certain things, to concern 
myself with others, to recognize the ways in which I matter, not only to myself but to 
others.”13） But because of Heidegger’s apparently scientific style, he gives the impres-
sion of being detached, and opposed to any pious or religious implication, thus seem-
ingly causing the original antipathy of Bellow and Herzog toward his ideas. However, 
even though in a not necessarily affirmative context, our attention and reconsideration 
are required to be directed to his following comment in Being and Time;
The Christian definition was de-theologized in the course of the modern period.
But the idea of “transcendence”—that human being is something that goes 
beyond itself—has its root in Christian dogma, which can hardly be said to  have 
ever made an ontological problem of the being of human being. This idea of 
transcendence, according to which the human being is more than a rational being, 
has elaborated itself in various transformations.
⋯“For the fact that human being looks toward God and His word clearly 
shows that according to his nature he is born closer to God, is more similar to 
God, is somehow drawn toward God, that without doubt everything flows from 
the fact that he is created in the image of God.”14） 
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The above reference of Heidegger’s to “transcendence” should well be noted, 
considering  the recurring comments about “transcendence” in Being and Time （as 
Machida also points out） and his quotation of Zwingli’s words in the above paragraph 
must have some fundamental relation with, and deep influence on the sublimated sense 
of the protagonist’s salvation, supported by the ideas of Paul Tillich, at the very end of 
the story.  
Ⅴ. Herzog and his intellectual milieu
Daniel Fuchs states in his “Herzog, the intellectual milieu”; “No work of Bellow’s 
deals so explicitly with ideas as Herzog, this novel about an intellectual, a typical 
polemical intellectual at that. An accounting of its compositional contours in this 
case calls for further definitions of ideational contours as they bear upon the novel as 
meaning and construction.”15）  However, not many critics have so far tried to respond 
to this call by Fuchs, other than Fuchs himself, regardless of the supporting analysis 
by Brigitte Scheer-Schäzler to the effect that Herzog is a novel of ideas, of thought-
processess in the wide sense of the term. Herzog is preoccupied not only with personal 
memories and continual reflection on those memories. In addition, as a professor of 
history he has appropriated the doubts, the knowledge, the suggestion and the wisdom 
of the last four centuries and relates them all to himself, to his own strivings and prob-
lems.16）  In particular no critic other than Machida has ever, as far as I know, paid any 
serious attention to Heidegger’s thought and its persistent influence on the intellectual 
milieu of the work. The only other significant exception, I believe, is “The Antic and 
the Ontic: Herzog” by Ellen Pifer published in 1990. There she approached Herzog’s 
theme in its ideational milieu, powerfully introducing Paul Tillich’s “existential 
theology”; something which is inevitably related to Heidegger’s thought in one way or 
another. Thus it seems quite difficult to understand why she does not refer explicitly to 
Heidegger and his thought at all in the text or index of her work, while Tillich himself 
quotes his fellow existentialist’s name and ideas so often in the  two popular works 
Pifer repeatedly cites and quotes : The Courage to Be （1952） and Theology of Culture 
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（1959）.
Anyway, Pifer sums up the plot and theme of the work with the powerful help of 
Paul Tillich as follows: 
 
Herzog, by means of his inward journey, has recovered his “primordial person” 
and reversed the process by which, according to Bellow, a man “gives himself 
over to total alteration” and “loses his soul.” Thus Herzog finds himself , near the 
end of his quest, “pretty well satisfied to be, to be just as it is willed, and for as 
long as I may remain in occupancy.”（340） 
Far from the empty or hollow affirmation that many critics detect here, Her-
zog’s new found capacity to accept rather than explain the mystery of existence is 
concretely demonstrated at the close of the novel.17）
To clearly specify and show the intrinsic and close relation between Paul Tillich and 
Martin Heidegger, which Pifer leaves untouched, is indispensable to making her theory 
more persuasive and explicit. It is highly probable that Pifer herself knows perfectly 
well the close relation between the two German existential theorists. It is widely known 
that there exists a close ideational relation between these two great thinkers, and also 
that there was sometimes direct personal contact between them in Germany until 1933 
when their lives tragically diverged.18）  Apart from their personal relation and Tillich’s 
recurring reference to Heidegger’s ideas in both above two works of the former, Martin 
Gelven explicitly points out that even the title of Tillich’s The Courage to Be is greatly 
influenced by Heidegger.”19） This fact importantly means that the title The Courage to 
Be itself represents an exquisite summary of Heidegger’s ideas developed in his Being 
and Time. Namely Tillich’s title,“The Courage to Be” corresponds precisely to the 
following words by Heidegger; “Thus the development of anticipatory resoluteness as 
an existentielly possible authentic potentiality-for-being-a-whole loses the character of 
an arbitrary construction. It becomes the interpretation that frees Da-sein for its most 
extreme possibility of existence.”20）  Also even more importantly Heidegger’s following 
comment in relation to “Death” of which the real meaning has often been mistakenly 
interpreted, should be fully noted; 
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Anticipatory resoluteness is not a way out fabricated for the purpose of 
“overcoming” death,⋯［n］or does anticipatory resoluteness stem from “idealistic 
expectations soaring above existence and its possibilities; but arises from the 
sober understanding of the basic factical possibilities of Da-sein. Together with 
sober Angst that brings us before our individualized potentiality‐of‐being, goes 
the unshakable joy in this possibility.21） 
Heidegger effectively summarizes the authentic meaning of “Being”（“To Be”） 
in his passage and clearly declares （still not hortatively but purely analytically）:
“［I］t must be understood in its positive necessity, in terms of the thematic object of 
our inquiry.”22） Thus what he really means is to question what it means “to be” and to 
positively define  the meaning of “To Be” as to project one’s Da-sein into its future 
possibilities, with a clear consciousness of the possibility of “non-being”, courageously 
facing the basic and chronic anxiety of existence, fear of death. What Heidegger means 
by “anticipatory resolution to be” is to declare conclusively that the authentic meaning 
of “being-as-a -whole” should rightly be taken as indicating the way of sustaining of 
the authentic being of Da-sein through its courageous projection of itself into its own 
future possibilities, while remaining clearly conscious of the possibility of non-being, 
because its existence is essentially temporal and finite. And that is just what Tillich 
tries to expound in his own way in The Courage to Be . 
Ⅵ. Heidegger and Tillich in the story
Pifer strongly develops her analysis further, “Herzog⋯hacks his way through a ver-
bal forest of philosophical, scientific and legal formulations. Through the deterministic 
thickets of psychoanalysis, historicism and countless fashionable ideologies, he pressed 
forward in search of his soul.”23）  She persistently understands the theme of Herzog as 
nothing other than the protagonist’s desperate efforts for salvation, regaining his once 
lost “primordial self” or even curing himself of the desperate “self-contempt” caused 
by his persistent attempts at “total explanation”. She repeats the uselessness or futility 
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of “total explanation” again and again and juxtaposes it with Paul Tillich’s theology, 
emphasizing the importance of “primordial person or self”, “ontic self-affirmation” as 
crucial to personal salvation, something which could eventually raise the “primordial 
self” to the level of Grace.24）
As already stated, her criticism on Herzog has undoubtedly been most effective 
and profound. However, the more emphatically she refers to Tillich’s theology as the
（exclusively） solid foundation of her criticism, the more suggestive become the quota-
tion and allocation of the names and ideas of Tillich and Heidegger I have referred to 
above. In other words, though Pifer doesn’t trace the matter back to Heidegger and 
his thought, it seems that Bellow tenaciously follows Heidegger’s ideas throughout 
the work. Herzog, as if deeply obsessed, makes it the point of departure for his quest, 
addressing a skeptical or intentionally distorted question to Heidegger: “Dear Doktor 
Professor Heidegger, I should like to know what you mean by the expression “ the fall 
into the quotidian” When did this fall occur? Where were we standing when it hap-
pened?” （49） Though this question sounds brightly and comically sharp, Heidegger 
himself has never meant anything like Herzog’s twisted summary. Far from Herzog’s 
understanding （or kidding?）, what Heidegger means is “a flight of Da-sein from 
itself as an authentic potentiality for being itself.”25） That is precisely the “fall into 
everydayness, which should never be interpreted as a “fall” from a purer and higher 
“primordial condition.”26） Heidegger strenuously pursues and defines what it means 
“to be in the world”—the nature of Da-sein in its worldliness—throughout his work. 
（Da-sein could often be equivalent to “our-self” or in this case, even Herzog himself） 
Thus Herzog’s interpretation of Heidegger’s idea in his question proves his mistaken 
and superfluous antagonism towards Heidegger as representing “modernist Western 
existentialist ideas”, of which Heidegger is supposed to be the greatest exemplar. 
The measures that Herzog has chosen to take refuge in so that he can stay out of his 
predicament, are precisely those that Heidegger defines as “the fall into quotidian”, 
whereas it should be taken as “without any negative value judgment”, because “［a］s 
an authentic potentiality for being a self, Da-sein has initially always already fallen 
away from itself and fallen prey to the world.”27）  More precisely, when Herzog has 
been lost to delusion and to crippling sense of impotence, failure and self-contempt, 
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he has allowed himself to take refuge in “the falling into the world where inauthentic 
self is fully entangled with, and is guided by such everyday attunement as “idle talk, 
curiosity, and ambiguity”, “being lost in the publicness of the they.” Because, only 
by doing so, can Herzog avoid the bitter awareness of his lost authentic self and his 
“anxiety for death”, which might eventually derive him of even his sanity, alongside 
his predicament caused by the “breakup of his marriage and all its contingent elements; 
betrayals, lies, child-custody problems, alimony, untrustworthy shrinks, bad friends, 
deceitful lawyers, conspiring relatives,⋯ ”28） Only with this “fall into the quotidian 
（everydayness）”, Herzog can barely maintain his sanity and reveal his Da-sein as “the 
disclosedness of being-in-the-world”, in “the average everydayness.” When seen only 
in this way, the real and fundamental driving-force and compulsive cause of Herzog’s 
almost insane behaviour, as seen in his persistent letter writing, strenuous search of 
all modernist ideas and reckless attacks against them can rightly be grasped, just as he 
admits and confesses his own mental weakness; “［with］ his own soul, evasive”（5） 
at the start of the story. Pifer is very right in her designation of Herzog as one who has 
lost his authentic and primordial self in the early stage of his quest, with emphatically 
accusing all his efforts of being directed too emphatically to “total explanation”.
Ⅶ. Total explanation or Systematic explanation
Another important element that should be noticed is that for Herzog, as a scholar 
who once boasted so megalomaniacally that he was “the man on whom the world 
depended for certain intellectual work, to change history, to influence the development 
of civilization.”（105）, his almost maniacal non-stop letter-writing represents an 
inevitable course of “dislosedness” of one of the most basic features of the Da-sein, 
revealing itself in its “attunement” and “understanding” of “being-in-the-world.” 
According to Heidegger, “the attuned intelligibility of being-in-the-world is expressed 
as discourse.”And“［T］he way in which discourse gets expressed is language.”29） This 
definition inevitably reminds us of Herzog’s bitter confession to Asphalter: 
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Still, what can thoughtful people and humanists do but struggle towards 
suitable words? Take me, for instance. I’ve been writing letters helter-skelter in all 
directions. More words. I go after reality with language. Perhaps I’d like to change 
it all into language, to force Madeleine and Gersbach to have a Consciousness. 
（272）
This has to be what Herzog has been desperately trying to affirm throughout the 
work; the reality of his “being-in-the-world”, but according to Pifer in an inauthentic 
way.
Pifer criticises Herzog’s above struggle as merely a attempt at a “total explanation” 
or vain search for a “systematic explanation”, which leads him to further confusion, 
simply running away from appropriate efforts to recover his lost “primordial self” or 
his real soul. According to her, Herzog’s almost incurable defect is discernible precisely 
in his persistent efforts for “total explanation” and “systematic explanation”. However, 
for Herzog, together with “［i］dle talk and ambiguity”, “having-seen-everything and 
having-understood-everything, develop the supposition that the disclosedness of Da-
sein thus available and prevalent could guarantee to Da-sein the certainty, genuineness, 
and fullness of all the possibilities of its being.”30） At the same time, it is quite probable 
that he will be forced to stay in his confusion, if he keeps seeking for his salvation in 
such measures, as Heidegger puts it, “The supposition of the they that one is leading 
and sustaining a full and genuine ‘life’ brings a tranquillization to Da-sein, for which 
everything is in ‘the best order’ and for whom all doors are open. Entangled being-in-
the-world, tempting itself, is at the same time tranquillizing.31）  Pifer is right and her 
insistence can be reasonably justified, as far as Herzog continues these efforts, main-
taining his evasive attitude to God, or not paying his （presumably） due consideration 
for the theological view-point, as if to follow Heidegger’s purely neutral analytic stance 
on theism. Though very ironically and antagonistically described, as far as Herzog 
remains inclined to follow this existential phenomenologist’s essential structure and 
composition of the theory, it will take much time before he attains his redemption and 
recovers his primordial self.  
Heidegger continues his study of what it means to be—the meaning of “to be in the 
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world”—seldom taking the idea of God into his phenomenological survey except 
when he specifically criticizes Cartesian or other philosophies. Evidently his intention 
is to develop his study objectively, scarcely intending to give any positive suggestion, 
or instruction, much less preachy guidance on such matters as how specific human 
beings should attain salvation or redemption. He definitely specifies the limits of his 
survey when necessary, saying for example “such is ‘outside of the limits of this ［his］ 
investigation’.” However at the same time, it is to be noted that Heidegger constructs a 
very original idea of Mitda-sein in his theory and elaborates on it; His investigation ini-
tially takes its orientation from being-in-the-world and the world of Da-sein is a with-
world. Being-in means being-with others. The Mitda-sein of others is disclosed only 
within the world for a Da-sein and thus also for those who are Mitda-sein, because  Da-
sein in itself is essentially being-with. Being-with is an attribute of one’s own Da-sein. 
According to the analysis completed so far, being-with-others belongs to the being 
of Da-sein, with which it is concerned in its very being. As being-with, Da-sein “is” 
essentially for the sakes of others. This must be understood as an existential statement 
as to its essence. Thus Heidegger’s idea develops into such idea as “care” “concern” 
and even “emphathy”, although there is no room to explicates them here.32） Therefore, 
unless we pay due attention to Heidegger’s basic idea of Da-sein as Mitda-sein in the 
world, Herzog’s repeated and spasmodic utterances of yearning for “brotherhood” or 
real “community” cannot avoid giving us the strong impression of being “too abrupt” 
and “too irrelevant”. This is especially true when he makes a big speech to Asphalter;
“But let’s stick to what matters. I really believe that brotherhood is what makes 
a man human. If I owe God a human life, this is where I fall down. ‘Man liveth 
not by self alone but in his brother’s face.... The real and essential question is one 
of our employment by other human beings and their employment by us. Without 
this true employment you never dread death, you cultivate it. And consciousness 
when it doesn’t clearly understand what to live for, what to die for, can only abuse 
and ridicule itself.” （272-273 , ellipses myself） 
Statement such as this can never be rightly taken unless we presume Herzog’s implicit 
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but deep sympathy with Heidegger’s idea of Mitda-sein as the fundamental character-
istic of Da-sein in the world, together with his definition of death, given to Asphalter 
who desperately laments his pet monkey’s death, “［a］s a potentiality of being, Da-
sein is unable to bypass the possibility of death. Death is the possibility of the absolute 
impossibility of Da-sein. Thus death reveals itself as the ownmost nonrelational 
possibility not to be bypassed.”33） 
Ⅷ. Neither The First Fall nor The Second are considered
However hard Herzog tries to give the outlook of being ironic and antagonistic 
towards Heidegger, attacking him and his theories derisively, he is without doubt 
deeply influenced by and drawn to the existential, phenomenological approach of 
Heidegger’s  study for meaning of “to be”. However it is true at the same time that 
only in going through a depth and diversity of Heidegger’s objective theory, can there 
be any way for Herzog to reach his redemption or salvation. As another example of his 
attack on  Heidegger, when he explicates his understanding of Heidegger’s phrase of 
［Da-sein’s］ “fall into the quotidian” （49）, he distorts its meaning by saying “what 
Heidegger calls the second Fall of Man into the quotidian or ordinary. No philosopher 
knows what the ordinary is, has not fallen into it deeply enough.” （106. italics original 
and my underlining） Herzog seems to improperly and irrelevantly insert the word “the 
second” in front of the “fall” （it is not necessary to say what the first fall means.） It 
should definitely be noted that by the Da-sein’s fall into quotidian Heidegger means 
one of its essential effort to sustain its own being, making itself entangled with 
everyday attunement like idle talk, curiosity and ambiguity; subservience to “the 
others” designated as “the they” （publicness） which is nothing definite and which all 
are, though not a sum, prescribes kind of being of everydayness.  And “［t］he they has 
it own ways to be. The tendency of being-with which we called distantiality is based 
on the fact that being with one another as such creates averageness. ― In its being, the 
they is essentially concerned with averageness.”34） As it is clear from this, Heidegger 
here is merely stating a fully phenomenological account of Da-sain’s “disclosedness of 
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being-in-the-world”, and he emphasizes, “it must not be seen as anything reprehensible 
or ‘sinful.’” 35） The basic disagreement of Bellow, Herzog and Pifer on the one hand 
towards Heidegger could be just in this point; that the latter applies not theological 
analysis but simply a phenomenological method of objective analysis to the meaning 
of “To Be” （or “mystery of existence”, by Pifer）, thereby not relying on, or rather 
discarding, his reliance on any idea of God at all, and accordingly without applying the 
idea of original sin as far as Being and Time is concerned. 
Ⅸ. When Herzog is to be paid-off 
Although Daniel Fuchs remarks of Herzog; “What starts out as novel of revenge—
an element that is not dropped but is intensified in the first part of the novel—becomes 
more and more a novel of redemption. Herzog transcends his personal hurt”,36） the 
tonal change of the novel from that of revenge to that of redemption could be sensed 
only very late in the work. Herzog’s first awareness of or clear hope for the possibility 
of his own redemption can be attained only after Herzog has practically got through his 
urgent wish for “revenge”（as Fuchs pointed out）, by going through all his extremely 
belligerent criticism of almost all modern Western ideas and thought, and by  his harsh 
attacks on the weirdly confounded state of contemporary America, both carried out in 
a dexterous way a sort of flow of consciousness. And this process must be seen as an 
essential part of the story.
However profoundly Herzog entered into Heidegger’s thought, alongside all the 
other Western ideas and philosophies of the last several hundred years, it would not 
be easy for him to get out of his confusion and to reach and regain self-affirmation. 
Accordingly, the first clear sign of his redemption is seen only when “He turned to face 
the vast gray court building. Dust swirled on the broad stairways, the stone was worn.” 
（224 my italics） As I pointed out in my last thesis, as a very important cue in reading 
the story is the fact that always, or more exactly just before the protagonist confronts 
any “hoped-for” revelation, there is without exception mention of dust in various 
forms. This asks us to recall the scene where his mother Sara taught him when he was 
－  －
a child （in a spirit of comedy） “how Adam was created from the dust of the ground”, 
giving him proof by “rubb［ing］ the palm of her hand with a finger,―until something 
dark appeared―a particle of what certainly looked to him like earth.” （232-233） This 
very clear memory becomes the basic and deeply imbued signal for something revealed 
to him when he makes his “concrete actual” move, although this is very rare to him as 
a man of idea. 
In this connection, it may be appropriate to point out another device Bellow uses  in 
the story, namely that the structure of Herzog is intentionally placed within an impres-
sively religious setting. Bellow inserts a long and detailed reminiscence of Herzog’s 
childhood in the Montreal slums, immersed in all its antiquity—“Yes, antiquities 
originating in the Bible, in a Biblical sense of personal experience and destiny.”（148） 
He also quotes innumerable passages of “preaching” from the Bible, outstandingly 
many from Ecclesiastes （The Preacher）, which conveys the wise man’s teaching 
as in “Who knows the explanation of things?” （Eccl. 8-1）. Both the reminiscences 
and the biblical quotation prepare us to notice the protagonist’s deeply imbued sense 
of the Bible, with all the quotations from Ecclesiastes to impart the futility of total 
explanations as in ; “I devoted myself to study and explore by wisdom all that is done 
under heaven. I have seen all the things that are done under the sun; all of them are 
meaningless, a chasing after the wind.” （Eccl.1-12,14） This outstanding keynote 
of Ecclesiastes which ends in this way seems covertly to hint that Herzog also will 
eventually share the ecclesiastical and religious ideas of Ellen Pifer and Paul Tillich.
Ⅹ. Revelation through “Actual Reality”
After confronting the actual reality of evil—“the mystery of human evil—even 
in the horrors graphically exposed at the Magistrate’s Court”,37） Herzog begins to 
carry out his own revenge against his former wife Madeline and her lover Gersbach, 
who took everything away from him including his beloved daughter, June. He flies to 
Chicago at once from the swirling dust of the New York Courthouse to where these 
adulterers live, getting his father’s revolver on the way, slashing his way through the 
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dust （242, 252, 254） yet again. However arriving at the formidable, immoral couple’s 
house, Herzog has to watch “a hand reach forward and shut off the water—a man’s 
hand. It was Gersbach. He was going to bathe Herzog’s daughter! Gersbach!“ （256） 
Here he is confronted with such simple “actuality” as an actual person giving an 
actual bath to his loving daughter June. Herzog, at this apparently trivial but actually 
climactic scene of the story, doesn’t shoot Gersbach. Instead he gets a very real 
revelation here, that “ ［ t］he human soul is an amphibian, and I have touched its sides. 
Amphibian!  Firing this pistol was nothing but thought.” （257-258） The protagonist’s 
utterance of this revelation, when put in Pifer’s way: “In actuality, Herzog discovers, 
paradox is everywhere: good and evil exist in the same being, within the same heart”, 
and she is quite ready to propagate Tillich’s basic preach; love can overcome hatred, 
transform evil into good.38） Paul Tillich, now first coming to the front, develops 
his psychoanalytic-theological advise to Herzorg to help him assert his own self-
affirmation. Tillich says:
And it is indeed important to know that theology had to learn from the 
psychoanalytic method the meaning of grace, the meaning of forgiveness as 
acceptance of those who are unacceptable and not of those who are good people. 
On the contrary, the non-good people are those who are accepted, or in religious 
language, forgiven, justified, whatever you wish to call it. The word grace, which 
had lost any meaning has gained a new meaning by the way in which the analyst 
deals with his patient.39）
This German-American philosopher and theologian Paul Tillich, the most influential 
theologian of his time in America, develops this theory of “acceptance and forgiveness” 
further: “One must accept oneself just as one is accepted in spite of being unaccept-
able. And in doing so one has what is called the right self love,⋯One may call the right 
self-love self-acceptance,⋯and the natural self-love self-affirmation.”40）Precisely in 
this sense, Herzog is at last able to reach the state of mind to accept himself, just as ad-
vised by Tillich and to attain self-affirmation, to regain his once lost “primordial self”, 
whatever that may be called.  As Pifer rightly points out, “paradox is everywhere” or 
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“antagonistic dualism” is persistently recognized in all the subsidiary characters in 
Herzog, e.g., to name only a few.; Madeleine—beautiful but theatrically self-assertive, 
Gersbach—friendly but betrayal, Chicago lawyer Himmelstein—extreme realistic but 
sentimental, Dr.Edvig—gentlemanly intelligent but greedy. But lastly and still more 
importantly, as Jonathan Wilson points out, in the nature of Herzog himself, two op-
posing characters always co-exist—moral and immoral, ideal and sensual, childish and 
machismo-adult, male and female. Giving due attention to that last dualism, of male 
vs. female, Wilson hints that Herzog’s femininity, in its close relation with “maternity”, 
helps him reach his somewhat quick and affirmative revelation, which could not be so 
easily attained without the help of his innate maternity.41） This indication is perceptive, 
as is Pifer’s that Herzog could obtain his repose of mind only through “［c］onfrontation 
with actuality—“the actual person giving an actual bath” （258）, something which 
brings a dramatic revelation of his primordial self as it brings him face to face with a 
reality that cannot be reduced to ideas.”42）  Now for the first time Herzog is capable 
of being healed thanks to Paul Tillich, who further proclaims that everybody, in just 
middle of industrial society in which everybody is brought into the process of mechani-
cal production and consumption （precisely that which Herzog harshly attacked） and 
even the spiritual life in all its forms has been commercialized and subjected to the 
same process, must be healed even with the help of the medicine. Tillich uses the word 
“Medicine” as that which helped him rediscover theological meaning of grace, which 
is active in healing relationship whether it is done by the minister or by the doctor. 
Love is the source of grace. Love accepts that which is unacceptable and love 
renews the old being so that it becomes a new being.” Medieval theology almost 
identified love and grace, rightly so, for that which makes one graceful is love. 
But grace is, at the same time, the love which forgives and accept.”43）  
Healing, as described is, infact, salvation, originally approached, in such a way that 
“you must ［first］ feel that you have been accepted. Then you can accept yourself, and 
that means, you can be healed. It is never the other way around”44） Herzog, finding 
through reality （instead of ideas） the truth of human nature—an amphibian, and 
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touching both sides of it himself, must first realize that he is accepted. Then why not 
accept others even if they are “unacceptable”. Forgiveness is always generated from 
love as source of grace. Pifer concludes her theory like this, quoting Herzog’s brother 
Will’s words “I’m not making any judgment on you.” （just the stance of a healer） 
“Herzog finds that charity, mercy, love are essential; they enable us to forgive others 
and ourselves as well” 45）  Herzog’s redemption is so mollifying that he can now even 
tell to Madeline, “Dear Madeleine—You are a terrific one, you are! Bless you!” and 
Gersbach “And you, Gersbach, you’re welcome to Madeleine. Enjoy her—rejoice in 
her. You will not reach me through her, however.―But I am no longer there.” （318）
Ⅺ. Further Assignment left to Herzog to solve
Meanwhile, what seems to Pifer to be Herzog’s “antic” features is actually the 
hero’s serious quest for his lost “primordial self or soul” and also his desperate effort 
to discover how to suppress the persistent “anxiety （Angst）” or “basic fear” of being, 
with the consciousness of possibility of non-being. Thus deep down, all Herzog’s 
“antic” features have actually been “ontic” when carefully considered. Following 
Herzog’s two ironical references to Heidegger quoted above, is another and the last ; 
“Face death. That’s Heidegger. What comes out of this?”（270）, a quotation that 
reveals his most chronic and basic concern or obsession—his fear of death. This 
is Bellow’s perpetual and essential concern which must be transcended by many 
of his protagonists as so many critics have already made clear.46） But here again, 
Herzog distorts Heidegger’s interpretation of Death, by way of comparing him with a 
“nonsensical woman—Tina Zokóly”（271. ellipsis myself）. Heidegger never suggests 
to “face death” in the sense Zokóly’s uncanny therapy of “performing these exercises 
with death”. （272）What he actually propose is just what Tillich used as the title of 
his most popular book; the importance of attaining–The Courage to Be, regardless of 
a clear consciousness of the possibility of non-being. It almost seems as if Tillich has 
written the work to exclusively diagnose Herzog’s seemingly insane confusion at every 
step. First, Herzog’s insanity （not fully diagnosed though, partly due to his or Bellow’s 
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“evasiveness”） is analyzed by Tillich like this:“He who does not succeed in taking 
his anxiety courageously upon himself can succeed in avoiding the extreme situation 
of despair by escaping into neurosis. He still affirms himself but on a limited scale. 
Neurosis is the way of avoiding nonbeing by avoiding being.”47） 
As if to implement Heidegger’s repressed guidance and restrained encouragement to 
Herzog, Tillich, making the best use of all modern metaphysics, including physics and 
the ideas of Freudian psychoanalysis, is supposed to give a detailed prescription to the 
hero, implementing or even exceeding the limits of Heidegger’s phenomenological and 
ontological analysis and its consequences.   
It is true that Herzog could reach his redemption through his own “actual 
experiences”, finding that the human soul is amphibian and could eventually reach 
self-affirmation, but this can only be his “repose”, as Pifer rightly indicates.48） 
Although many critics appreciate or over-estimate the protagonist’s attainment of full 
transcendence at the end of the novel, quoting the following passage; “Thou movest 
me.” “But what do you want, Herzog?” “But that’s just it—not a solitary thing. I am 
pretty well satisfied to be, to be just as it is willed, and for as far as I may remain in oc-
cupancy.”（340）, Herzog cannot yet realize his strong yearning for such “Brotherhood” 
as should be realized only through “our employment by other human beings and their 
employment by us.”（272）Just as he further insists: “Without this true employment you 
never dread death, you cultivate it”, accordingly he cannot yet fully transcend his fear 
of death either. To prove this, Herzog’s or Bellow’s inconspicuous but clear instructions 
must be remembered: “And when your heart is full, keep your mouth shut also.”（92） 
But at the very end of the story, Herzog is just going to call down “In a few minutes” 
to a temporary house-maid who is raising too much dust. He could barely catch 
himself, thinking “［b］ut not just yet. （341） 
Ⅻ.　Conclusion
What all the above leads to is this. Though Herzog, through his extreme sufferings 
and predicament, （partly due to the Biblical circumstances into which he is born） is 
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able to raise himself to the religious level shown in his last impressive words of praise 
to God, as a modernist thinker, he still cannot fully transcend Heidegger’s purely 
scientific and religiously neutral composure to eventually reach the firm and genuine 
religious height attained by Paul Tillich. To transcend the fear of death is not an easy 
business. Still, by following Heidegger’s objective definition of Da-sein as “Anticipa-
tory Resoluteness”, Tillich could attain “The Courage to Be”, to hear the message of 
the New Creature—the message of the New Being. Now Tillich even advocates quite a 
different type of Christology, where Christ manifests himself as the “New Being”. This 
“New Being” is the place where the New Reality is completely manifest, because in 
him in every moment, the anxiety of finitude and the existential conflicts are overcome. 
That is his divinity.49） Christ, as the New Being, can be the healer because he is not 
law. The New Reality, which is Christ, the healing power and which has been prepared 
throughout the whole course of history and especially in Old Testament history, moves 
into us and is continued by us. Herzog is expected to resume his further quest for full 
salvation after his “repose” and after his “complete rebirth”, as Pifer and Machida both 
hint. Sometime soon, Herzog should be able to overcome his evasiveness about God, 
as his fellow existentialist thinker, Paul Tillich, has already done, and soaring to the 
heights of his new and ultimate idea of “God above God” in order to heal all human-
beings in the dehumanising industrialized societies where God has long been supposed 
dead.  
Notes
1） “HERZOG”—from Dust to Dust—Mukogawa Literary Review, No.43, pp. 27-29
2） Ellen Pifer, Saul Bellow, Against the Grain （University of Pennsylvania Press, 
1990）“The Antic and the Ontic: Herzog, pp. 7-9.
3） Machida Tetsuji, Saul Bellow, A Transcendentalist : A Study of Saul Bellow’s Transcende-
talism in His Major Works from the Viewpoint of Transpersonal Psycology （Osaka 
Kyoiku Tosho, 1993）, p. 99. Machida does not specifically refer to P. Tillich but 
Wilber interestingly does.  Ken Wilber, The Atman Project, A Transpersonal View 
－  －
of Human Development（The Theosophical Publishing House, 1980）, p. 72. 
4） Lawrence Buell, LITERARY TRANSCENDENTALISM, Style and Vision in the 
American Reneissance. Part 1 “Background and General Principles” （Cornell 
University Press, 1973）, p. 2.
5） Ellen Pifer, ibid., pp. 3 & 7-9
6） Lawrence Buell, ibid., p. 4.
7） ibid, p. 40.
8） Perry Miller, The American Transcendentalists, Their Prose and Poetry （Double-
day & Company, 1957）  p.11 
9） Lawrence Buell, ibid., p. 67 & 167.
10） Saul Bellow, Herzog （New York: Viking Press, 1964） p. 53. All quotations hereaf-
ter are cited from this version. Italics always original unless otherwise indicated. 
11） Machida Tetsuji, ibid., p. 142.
12） Ralph Waldo Emerson, Nature, Addresses and Lectures. Works of Emerson. Vol. I
（AMS PRESS INC, 1968）, pp. 339-340. Underlining mine.
13） Michael Gelven. A Commentary on Heidegger’s Being and Time. Revised edition, 
（Northern Illinois University Press, 1989.）  p. 13.  Also according to Gelven, the 
German word “Sein” should correctly be “To Be” instead of “Being”, considering 
that the term sein is an infinitive: to be. So even when he uses the term “Being”, 
the reader should mentally bear in mind that what it really means is “to be”. p. 5. 
14） Martin Heidegger, Being and Time. A Translation of Sein und Zeit, trans. by Joan 
Stambough （State University of New York） pp. 45-46. According to Heidegger’s 
original note, the quotation is from Zwingli,Von klarheit und gewüsse des wortes 
Gottes （Deutsche ScriftenⅠ,58）
15） Daniel Fuchs, Saul Bellow, Vision and Revision, （Duke University Press, 1984） p. 
155.
16） Brigitte Scheer-Schäzler, Saul Bellow,（Frederick Unger Publishing Co., 1973） p. 
97.
17） Ellen Pifer, ibid., pp. 124-125.
18） The Encyclopedia Americana, International Edition. Vol. 26 （Grolier Incorpo-
rated, 1989） pp. 747-748.
－  －
19） Michael Gelven, ibid., p. 91.
20） Martin Heidegger, ibid., p. 280.
21） ibid., p. 286. （Ellipses mine）
22） ditto
23） Ellen Pifer, ibid., p.114. （Ellipses mine）
24） Paul Tillich, The Courage to Be, （Yale University Press. 1952） p. 151. Courage is 
self-affirmation “in spite of”, and the courage to be as one-self is self-affirmation 
of the self as itself.  Ellen Pifer, ibid., pp. 124-127.  
25） Martin Heidegger, ibid., p. 172. （Italics original）
26） ibid., p. 164. （Underlining mine）
27） ditto  （Underlining mine）
28） Jonathan Wilson, in “Herzog”, On Bellow’s Planet （AssociatedUniversity Press, 
1985） p. 130
29） Martin Heidegger, ibid., pp.150-151.
30） ibid., p. 166.
31） ditto, （Italics original）
32） Martin Heidegger, ibid., pp. 110-118. Michael Gelven, ibid., p. 71. Gelven com-
ments that the difference between the authentic and inauthentic modes of the self is 
in whether one’s dealings with others is such that one loses sight of the self or such 
that  one is aware of others as well as the self.
33） Martin Heidegger, ibid., p. 232.  Michael Gelven, ibid., pp. 146-147. Gelven 
emphasizes that Heidegger’s analysis of death is purely existential and ontological, 
having nothing to do with biological and psychological disciplines. Far less 
concerned with theological questions, his account [of death] doesn’t give any pref-
erence to either  theistic or atheistic attitudes. Thus hereafter, Herzog seemingly 
becomes more reliant on Tillich’s theology. 
34） Martin Heidegger,  ibid., p. 119 （Italics original） In “Everyday Being One’s Self 
and  and the They” （Ⅰ-ⅳ, 27）, Heidegger tries to explain the worldliness of Da-
sein, using the terms- “everydayness” and “averageness”.
35） Michael Gelven, ibid., p. 106.
36） Daniel Fuchs, ibid., p. 130. （Ellipses mine）
－  －
37） Ellen Pifer, ibid.,  p. 122
38） ibid., p. 123.  
39） Paul Tillich, Theology of Culture,（Oxford University Press Inc, 1959） ed.,by 
Robert C. Kimball （Oxford University Press paperback, 1964） p. 124
40） Paul Tillich,  ibid., p. 144.（Ellipsis mine）.
41） Jonathan Wilson, HERZOG, The Limits of Ideas （Twayne Publishers, 1990） p. 30. 
Wilson comments: The wisdom that issues from this feminine wellspring is at the 
base of Herzog’s optimistic affirmations about the world.
42） Ellen Pifer,  ibid., p. 123. （Underlining mine）
43） Paul Tillich,  ibid., p. 145.
44） Paul Tillich,  ibid., p. 211.
45） Ellen Pifer,  ibid., p. 124.
46） Machida Tetsuji,  ibid., pp. 10-11.
47） Paul Tillich, The Courage To Be,  p. 66.
48） Ellen Pifer,  ibid., p. 115.
49） Paul Tillich, Theology of Culture,  pp. 210-211. 
Works Cited
THE HOLY BIBLE, King James Version （The Random House Publishing Group, 
1991）
THE HOLY BIBLE, New International Version （Zondervan Publishing House, 1973）
The Encyclopedia Americana, International Edition. Vol. 26 （Grolier Incorporated, 
1989）
Buell, Lawrence. LITERARY TRANSCENDENTALISM, Style and Vision in the 
American Renaissance （Cornell University Press, 1973）
Emerson, Ralph Waldo, Nature, Addresses and Lectures. Works of Emerson Vol.1
（AMS PRESS, INC., 1968）
Fuchs, Daniel. Saul Bellow, Vision and Revision （Duke University Press, 1984）
Gelven, Michael. A Commentary on Heidegger’s Being and Time, Revised Edition
－  －
（Norhern Illinois University Press, 1989）
Heidegger, Martin. Being and Time A Translation of Sein und Zeit, trans., by Joan
       Stambough （State University of New York Press, 1996）
Tetsuji, Machida. Saul Bellow, A Transcendentalist （Osaka Kyoiku Tosho, 1993）
Miller, Perry. The American Transcendentalists, THEIR PROSE AND POETRY
（Doubleday & Company, Inc., 1957）
Pifer, Ellen. Saul Bellow, Against the Grain （University of Pennsylvania Press, 1990）
Scheer-Schäzler, Brigitte. SAUL BELLOW （Fredelick Unger Publishing Co. 1973）
Tillich, Paul. The Courage to Be, Second Edition （Yale University Press, 1952）
Tillich, Paul. Theology of Culture （Oxford University Press, 1959） 
Wilson, Jonathan. On Bellow’s Planet, Reading from the Dark Side （Associated 
University Press, 1985）
Wilson, Jonathan. HERZOG : The Limits of Ideas （Twayne Publishers, Boston, 1990）
Wilber, Ken. The Atman Project, A Transpersonal View of Human Development, 
Second Edition （The Theosophical Publishing House, 1996）
